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question of proximate origin (how did A arise out of B?), not the question of
ultimate origin of anything at all. The scholastic distinction of primary and
secondary causality embodies the insight that God's creative action is effected
through natural causes producing their own proper effects. No account of the
world in terms of those natural causes (plate tectonics, gene pools, etc.) is
inconsistent with God's providential employment of the same causes.
Only miracles might be understood to involve a direct action of God , suspending
ordinary causal connections. But nothing in the text of Genesis requires the
reading of creation as a series of such extraordinary interventions. There is
ground for thinking, nevertheless, that behind the intellectual "set" that gives
rise to creationism is the impulse to see the hand of God in a more vivid and
empirical way, to see God as more a part of the way of the world, than the
revelation of his transcendent difference from creation allows. If this suspicion
is correct, then creationism is paradoxically and ironically a retention of a more
archaic religiousness within Judeo-Christian revelation.

Kierkegaard's Fragments and Postscript: The Religious Philosophy of Johannes
Climacus, by C. Stephen Evans. Humanities Press, 1983.304 pp. $17.95.

Reviewed by MEROLD WESTPHAL, Hope College.
This volume is a companion to the two books from Kierkegaard's
pseudonymous authorship which are attributed to Johannes Climacus. It is a
companion rather than a commentary because it presents its close reading of
these two texts (against the background of Kierkegaard's other writings) thematically rather than consecutively. Still, it has the kind of completeness one looks
for in a commentary. There is practically nothing in the Philosophical Fragments
or the Concluding Unscientific Postscript which does not get discussed.
As the subtitle indicates, Evans takes the pseudonymity of these texts seriously.
Though he acknowledges the depth and breadth of agreement between Kierkegaard and Climacus and regularly documents it with citations from what Kierkegaard wrote under his own name, he does not treat pseudonymity as a merely
literary or biographical matter. Instead, he points to the substantive significance
of the device both in terms of the distancing it permits between author and reader
in an area where Kierkegaard believes indirect communication to be essential
and in terms of the particular identity of Climacus, who writes about Christianity
from the perspective of a philosophically sophisticated unbeliever.
The opening three chapters serve an introductory capacity. The first spells out
the problems in reading and writing about the pseudonymous authorship in
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general, while the second introduces Johannes Climacus in particular. He wishes
to dispute the Hegelian understanding of Christianity as differing only in form
but not in content from Hegelian philosophy. Without taking a stand on the truth
value of either Hegelianism or Christianity as a whole, he wants to show that
the Hegelian claim to be substantially identical with Christianity is a serious
misunderstanding of Christianity as an existence communication, which, in tum,
rests on a failure to understand the meaning of human existence as such. The
existentialism of Climacus is thus seen to be in the service of his attempt to
drive a wedge between speculative philosophy and Christian faith. The larger
setting for the theory of existence set forth by Climacus is the theory, set forth
by earlier pseudonyms, of the three stages or spheres of existence, the aesthetic,
the ethical, and the religious. A summary of these in Chapter Three completes
the introduction to the writings of Climacus himself.
Chapters Four through Twelve explicate the thematic substance of the Fragments and the Postscript. The themes include the synthesis of time and eternity
in human existence, the role of passion in the temporal reduplication of the
eternal, the ethical task of becoming a self, subjectivity and indirect communication, subjectivity and truth, the ethical ground of religion as a universal human
possibility (the religion of immanence or "Religiousness A"), the definition of
religion as such through resignation, suffering, and guilt, irony and humor as
boundary situations, and the meaning of transcendent religion ("Religiousness
B"), both in terms of the tension between reason and the paradox and in terms
of the relation of faith to historical knowledge.
The reason this book is such a delight to read is the consummate skill with
which the explication of these themes is carried out. On the one hand, even for
those like this reviewer, who have been reading and writing about Kierkegaard
for years, Evans has fresh insight and illuminating interpretations of the themes
he discusses and their relations to each other, not occasionally but with remarkable
regularity. On the other hand, he writes with a lucidity and simplicity which
make this volume an ideal companion for those turning to the Fragments and
Postscript for the first time.
The ability to perform both these tasks at the same time so effectively rests
in large measure on the method or approach Evans has been able to employ,
close reading from the perspective of critical sympathy. Close reading entails
not only attention to detail, taking the entire text seriously, but also paying
attention to what the author (Climacus) actually says, as distinct from what he
is alleged to have said by earlier traditions of interpretation, friendly and hostile.
The benefits of close reading are enhanced when the reader is sympathetic to
the author's project. In this cause there is a double sympathy. Evans is sympathetic
both to the Christian faith as Climacus understands it and to the philosophical
point of view from which he seeks to examine it.
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The critical element in Evans' approach is also twofold. He does not agree
totally with Climacus, and he devotes the final chapter of his book to developing
his major criticism. But there is a critical element also in those chapters primarily
devoted to sympathetic interpretation. As someone who speaks with Climacus
as a fellow philosopher, Evans is sensitive to the kind of objections that thoughtful
readers (and careless readers) will raise against his point of view. By stating
these forcefully and then giving the answers Climacus gives or could consistently
give, Evans generates a kind of philosophical dialogue. And because he has a
keen sense of the ongoing significance of the issues raised by Climacus, this
dialogue becomes a conversation with the present and not merely with the past.
The emergence of a Climacus who is anti-foundationalist without being subjectivist or relativist, who is anti-rationalist without being irrationalist, and who is
existentialist by means of rigorous concept analysis is a powerful challenge to
a great deal of contemporary philosophy, theology, and preaching.
The critique that Evans develops in his final chapter is simply this. In developing
a much needed assault on the flattening out of human experience in Hegelianism
and the flattering of bourgeois respectability in Christendom, Climacus overstates
the gap between the inwardness without which there is no genuine subjectivity,
no human selfhood, and the outwardness in which it must express itself, however
incompletely. The subjectivity of soul-making needs to be brought into fuller
balance with the subjectivity of society-transformation. Evans draws on materials
from Kierkegaard himself to this end, but wants to go farther than he was ever
willing to go. But if he wants to go beyond Kierkegaard in this respect, it is not
because he wants in any way to leave behind the challenge Kierkegaard has left
us in the writings of Johannes Climacus.

The Mirror of Language, by Marcia L. Colish. Lincoln & London: University
of Nebraska Press, 1983. 339 pages.
Reviewed by MARY T. CLARK, Manhattanville College.
The author examines how four major medieval thinkers-Augustine, Anselm,
Aquinas, Dante,--<:onsidered signs to function in the acquisition and transmission
of the knowledge of God. She has placed this sign theory "in the historical
context of their specific interests, ways ofthinking, and intellectual environment."
(p. vii)
The sign theory common to all four thinkers was first explicitly formulated
by Augustine, a theory of signs as objective and as verbal. The objectivity of
signs as pointers to realities existing outside the mind and prior to the use of

